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1. Introduction 


Mindfulness of breathing occupies a unique place in the Buddhist system of 
meditation praxis. Besides the sixteen-mode exposition, this meditation is also 
described as being accomplished in six or four stages. Thus, it is stated in the 
Abhidharmakosa that 


This [mindfulness of breathing] comes to be perfected when endowed with 
six operations. (sadkaranayuktà caisá paripürnà bhavati)! 


This doctrine is not attested in the sūtra or the canonical Abhidharma texts. In this 
connection, we may note that in the Sariputrabhidharma, avery ancient Abhidharma 
text, apparently of the canonical status, as well as the *Arya-vasumitra-samgrhita, 
a pre-Mahdvibhdsd text, whereas the sixteen-mode doctrine is described in great 
details, this six-stage doctrine is conspicuously absent. It is therefore likely to 
have been developed in the commentarial tradition, at a relatively later date. 
But this date cannot be too late either, since it is commonly found in the dhyana 
sütra-s (€) preserved in Chinese translation which record the teachings of the 
early Darstantika masters and also in some early Buddha biographies.? In the 
Theravada, it is expounded only in Venerable Buddhaghosas Visuddhimagga and 
its commentaries. If we count the *Vimuktimārga (ittim) composed in India 
as a Theravada text, then this is the earliest extant Theravada text in which the 
doctrine is attested.? In the borthern tardition, it became the standard exposition 
in the post-canonical Abhidharma texts such as the Abhidharma-mahavibhasa 


(KUED i). 
2. Enumeration of the stages in the various commentaries 


The enumeration in the following texts are representative of this doctrine found 
in the southern and northern traditions. I have tried to reflect the terminologies 
as they are found in the texts themselves, even though in some cases, the different 
Chinese renderings of a particular term are most probably those of one and the 
same Sanskrit/Prakrit term (e.g., vivartana/vivattanda): 
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Thera:’ I. Counting (ganana), II. following (anubandhana), III. touching 
(phusana), IV. stilling (tfhapana), V. observing (sallakkhana), 
VI. transforming/turning (vivattana), VII. purity (parisuddhi), 
VIII. reviewing (tesafi ca patipassanda). 

Vmm:' I Counting, II. following, III. stilling, IV. observing. 

GASS(1) ? I. Counting, II. following, III. stilling, IV. observing. 

GASS(2):!° I. Counting, II. following, III. stilling, IV. observing. V. turning, 
VI. purity. 

YB:! I. Counting, II. following, III. stilling-observing (IE 181), 
IV. reverting" — purity Q3). 

Sarv:? — IL. Counting (Jt ganana), I. following (B& anugama), HI. stilling (1l 
sthapaná), IV. observing (1Bl upalaksana), V. transforming/turning 
(88 vivarttana), VI. complete purity (73 parisuddhi). 

MAS": I. Counting, II. following, II. stilling, IV. observing, V. reverting, 
VI. purity. 


It can be seen that Venerable Buddhaghosa’s Visuddhimagga (and Samantapasadika, 
including its Chinese translation, # kifE FLZEi» T24, no.1462, 747b-c) 
enumerates eight stages. These, however, are clearly reducible to the same six 
stages as enumerated in other texts above. This eight-stage enumeration seems 
to be Buddhaghosa' innovation, and is possibly influenced by the northern text, 
Vmm. In the Vsm, in the course of expounding on the sixteen-modes, it is in 
the first tetrad which he explains as constituting the anapanasati-kammatthana, 
that he introduces the eight-stage practice as the method of fixing attention 
(manasikàüra-vidhi) on this kammatthàna.?^ This, we may note is essentially the 
same as in Vmm. (See $83). 


Inany case, Buddhaghosas eight stages can easily be seen to be reducible to only 
six: the third, phusand, is “the place of contact [of the breath] (putthatthana)" 
and the fourth, thapand, is “fixing the mind [on the breath]". That is, the two 
can be seen as constituting really a single stage for achieving one-pointed-ness 
of thought, and in his explanation, he certainly connects the two together. 
Thus, he states: 


The meditative development (bhavand@) is attained when the person in meditation 
has fixed (thapetva) his mindfulness on the place touched repeatedly. 


As another instance, he states: 


While applying his mind by following, he should not do so through the beginning, 
middle and end. Rather, he should apply his mind through touching and fixing." 
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In the Vmm, we in fact find these two being described together: 


Stilling — The place of contact (fifa cf. phutthatthana of Vsm) of the in- and 
out-breath is at the nose-tip or on the lip. On that [spot], when one has the 
ideation of wind and makes mindfulness stay, it is called stilling.'? 


As to the last item, patipassana in the Vsm, it is no more than a statement of the 
need to practise the preceding ones repeatedly. 


3. The four-stage variant 


Not only are Buddhaghosas eight stages reducible to six. According to some 
northern texts, the whole operation is subsumable under four stages. In the Vmm, 
it is after describing the attainment of concentration and achievement (H./£) of 
the sign of dhyana in the course of the sixteen-mode practice that it states: 


[At this stage], the meditator has already acquired the quiescent excellent 
four dhydna-s, as is explained in details at the beginning. Further, the former 
teachers spoke of the fourfold mindfulness of breathing, namely: counting ($ 
gananā), following (EX8 anubandhanā), stilling (Zi& sthāpanā), observing 
(BEW *upalaksanā) 


Accordingly, the Vmm on which the Vsm is believed to have been based, 
actually enumerates only four stages in the same context corresponding to the 
Vsm. At least from one perspective, the Vmm seems more reasonable in doing 
so, since just as in the Vsm, the doctrine is expounded at stage of the practice 
of samatha—~vipassanā, not at the stage of attaining spiritual fruition which is 
marked by the last three stages of Buddhaghosas eight stages. 


In this connection, we may note further that, there are at least two more northern 
texts which also enumerate only four stages: the GASS and the YB.(See above). 
The GASS is of a very ancient date, being a translation of An Shi Gao (4H 
tj circa 2nd century A.D.). Although it is entitled a satra, we know from its 
prefaces that it is really a commentary incorporating explanatory material.” 
Interestingly, although this text subsequently goes on to additionally enumerate 
the six stages (GASS(2)), it first states that there are four stages (GASS(1)) of 
anapanasmrti: 


There is the fourfold anapanasmrti practice for the beginner. He should eliminate 
two defects, and [practise] the sixteen excellent [modes]. ... What are the four? 
1. counting, 2. following, 3. stilling, 4. observing. What are the two defects? 
He must not count more than 10 or less than 10. What are the sixteen excellent 
[modes]? At that time, he understands himself *[I am] breathing long" ...?! 
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4. Explanations of the six stages in the MVS 


This six-stage doctrine is the main exposition on Gndpdnasmrti in the MVS. 
It states that “the characteristic of this anapanasmrti is to be understood in 
terms of the six operations (sad-kdrana).”” “Those who are endowed with these 
six operations are said to have perfected [the meditation]. Those not endowed 
[with them] are not said to have perfected.” 


I. Counting: There are five types of counting, including “full counting” which 
is from 1 to 10 and "pure counting" which counts the in-breathing from 1 to 
5 and the out-breathing from 1 to 5. One should first count the in-breathing, 
then the out-breathing, because at the time of birth, one breathes in and at 
death one breathes out. Also, in this way, the mind and body experience peace 
and comfort (2, ksema) and there is no topsy-turviness. 


II. Following: One binds the citta to follow the respiration from outside 
entering within. That is: The citta follows it from the mouth or the nostril, 
flowing to the throat. From the throat, it flows on to the chest. From the 
chest, it flows on to the navel; and successively in this way up to the toes. 
Next, the citta follows the breath from inside to outside, further and further out. 


III. Stilling: One watches first the breath abide on the mouth or the nostril, 
next on the throat, next on the chest, next on the navel. Inthis way successively 
up to the toes, following where the breath stays/stills, the citta abides thereon and 
watches it. According to some: stilling means making the citta stay to observe 
that the breath is staying within the whole body like a thread within a bead. 


IV. Observing: When the breath reaches the mouth or the nostril, one observes 
carefully; in this way successively up to when it reaches the toes. Having observed 
the breath, one further reflects: Within this mass of breath there are the four 
Great Elements; from them are generated the derived matter; these derived 
matter are the support bases of thought and thought-concomitants. In this 
way, the meditator, beginning with observing the breath, comes to be able 
to successively observe the five aggregates of grasping. 


V. Transforming/changing: This means transforming the mindfulness of 
breathing to give rise to mindfulness on the body (kaya-smrtyupasthana); 
and so on successively up to mindfulness on the dharma-s (dharma- 
smrtyupasthana). According to a second opinion: this stage includes the 
four nirvedha-bhagiya-s which immediately precede the preparatory stage. 
According to a third opinion: It starts with the stage of the four abodes of 
mindfulness and goes up to the stage of the Diamond-like samadhi (vajropama- 
samadhi). Any stage that still involves defilements is not yet considered the 
stage of purity. 
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VI. Purity: This refers to the stage of warmed-up, etc. (the four kusala-mila-s 
of the prayoga stage) up to the stage of the non-trainee (arhat). According to 
those of the second opinion: This starts from the stage of duhkha-dharma- 
jfiana-ksanti (1.e., the first moment of the path of vision) and is up to the 
stage of the non-trainee. According to those of the third opinion: It is only 
after the knowledge of exhaustion (ksaya-jiidna) has arisen that one can call 
it the stage of purity. 


The MVS tells us that, among these six stages, according to some: the first three 
pertain to famatha, the last three, vipasyand; according to some others, the converse 
is the case. According to the compilers of the MVS: all may pertain to samatha, 
or all may pertain to vipaśyanā.” This is in keeping with the Sarvastivada 
emphasis that samatha and vipasyand in the proper sense are non-divorceable.” 


5. Explanations in the Abhidharmakosa-bhasya 
and the *Nyayanusara 


The explanations below, given in the AKB, are literal translations from the text. 


I. Counting 
Placing the citta on the in-and out-breathing, without making effortful exertion, 
letting go (adhyupeksya) the body and citta and with mere mindfulness, 
one counts one, two ... .”° 


II. Following 

Without making effortful exertion, he follows the movement of the in- and 
out-breathing: [He applies mindful thus]: “How far do these [breaths] enter 
or leave? Do they pervade the whole body or go they travel in one part 
[of the body]?” He follows them entering sequentially the throat, the heart, 
the navel, the kidneys, the thigh, [and so on] up to the two feet. He follows 
them exiting, traveling the length of one (vitasti”’ () and one fathom 
(vyama?* ). According to some: he [follows the out-breath] to as far as the 
Wind Disc (vayu-mandala)” and to the Vairambha winds.?? This is not 
right, for this [mindfulness of breathing] is a mental application on the real 
(tattva-manasikara Æ F73) [not the imagined]. 


HI. Stilling 
He sees the [breaths] fixed on the nose-tip, [or any point from between the 
eyebrows?!| up to the toes of the foot, like the thread of a jewel. [He is mindful: ] 
“Are they beneficial or harmful [to the body]? Are they cold or warm?” 


IV. Observing 


[He observes:] *These [breaths] are not merely winds. [Together with them] 
are the four Great Elements, the matter produced from the Great Elements, 
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and the thought and thought-concomitants (citta-caitta) which are dependent 
on them [for their arising].” In this way, he observes [all] the five aggregates. 


V. Turning/transforming 
He changes the awareness (buddhi *&) which takes the wind as its cognitive object 
and fixes it onto the more and more superior skilful roots, [from warmed-up] 
up to the supreme worldly dharma-s.? 


VI. Complete purity 
This is the entry into the path of vision (darsana-marga), etc. 
According to some:? Changing (V) [covers the stage of ] the abodes of 
mindfulness, etc., right up to the Diamond-like samādhi. Purity [covers 
attainments] right up to the knowledge of exhaustion (ksaya-jfiana ), etc. 


Samghabhadras explanations in his Ny is on the whole similar to those in the 
AKB, except that they are a little more elaborate at times. On IL, following, he also 
cites the opinions of the two groups of masters. One speaks of the practitioner 
following the breath which exits from below the feet and travels up to the Wind 
Disc and then returns. The other says that the practitioner is mindful that the 
out-breath goes as high up as the region of the virambha winds and then returns. 
(These two regions are the boundary extremities wherein there is wind exists).** 
In this connection, Samghabhadara criticizes Vasubandhu’s rejection of the 
explanations of these masters: 


The siitrakara (i.e. Vasubandhu) here refutes those masters saying that this 
mindfulness arises with a mental application on the real, and it is not correct 
that he applies mindfulness up to the Wind Disc, etc. [But this refutation 
is incorrect, because] they say that although the fundamental/root (At) 
mindfulness of breathing is accompanied by a mental application on the real, 
there are other arising in between which are conjoined with mental application 
based on adhimukti (adhimukti-manaskàra). It is with a view to hasten the 
mental application on the real that he generates such visualization (fEt4H) 
in between. Although this is the case, there is no fallacy in respect of the 
mindfulness of breathing, since the intention (Gaya) and preparatory effort 
for the mindfulness of breathing do not cease.’ 


It would seem that this doctrine of the six stages developed out of a tradition of 
the actual practice of the meditation. The above descriptions in the Sarvastivada 
texts show clearly that, just as in the doctrine of the sixteen-mode mindfulness 
of breathing, the six stages can cover the whole range of practice leading to as 
far as complete Enlightenment. As far as this point is concerned, both traditions, 
southern and northern, agrees completely. 


On the basis of the samādhi and mindfulness acquired through the operation of 
counting, following, stilling and contemplative observation in the practice of the 
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mindfulness of breathing, the practitioner sails into the abodes of mindfulness 
(smrty-upasthana). This is the stage of vivartana. According to some Sarvastivada 
masters, this stage covers as far as the complete exhaustion of all defilements. 
In other words, at this stage, the meditator changes his object of meditative 
focus from breathing to those involved in progressively higher levels of spiritual 
praxis. The stage of purity is the culmination of the path of spiritual progress 
when arhat-hood is attained. 


5.1. A critique of the six-stage doctrine 


It appears, however, that the six- or four-stage doctrine is not a unanimously 
accepted teaching. Harivarman, for one, criticizes it in his *Satyasiddhi-sastra, 
preferring to stick to the sixteen-mode doctrine: 


Question: What is the accomplishment of this mindfulness of breathing? 


Answer: It is accomplished when the practitioner has acquired these sixteen 
modes. According to some masters: it is fully accomplished on account of the 
six reasons (LAV\ ERK, 4 AE)” ... [But] this is not necessarily so. Why? 
Among these [six] stages, one need not employ the two dharma-s, counting and 
following. The practitioner can eliminate vitarka merely by fixing the citta on 
the breath. Hence, it is fully accomplished when the sixteen modes are practised. 
Moreover, the full accomplishment is not definite in form: what is practised 
by a person of slow/inferior faculty is not considered as a full accomplishment 
for one who is of a sharp/superior faculty.?* 


6. Description in the *Dharmatrata-dhyana-sütra (XE EE 4 WEHI) 


The *Dharmatrata-dhyana-sütra, a manual generally preserving the meditative 
praxis of the ancient Sarvastivada tradition, subsumes the six stages under the 
progress portion (51327 visesa-bhagrya) of the stage of. preparation (77 f£ 
prayoga-marga). This is in a way similar to the treatment in the Vsm and the 
Vmm where the eight/four stages are expounded after the first tetrad of the 
sixteen modes, before the attainment of the jhana-s and other higher attainments. 
However, it must be remembered that, according to all the textual traditions 
discussed above, the six-stage cultivation ultimately leads to nothing less than 
arhthood. This would mean that we should understand the six-stage practice (just 
as in the case of the sixteen-mode cultivation) not as a linear progression, but 
a spiral path — progressing at ever higher and higher level. The decription on 
this spiral nature of the anapanasmrti practice in general is especially explicit 
since it divides the practice in four progressive levels each further subdivided 
into two stages of preparation and advancement. 
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I shall here give only the explanations on vivartana and parisuddhi described in 
this text. It describes vivartana as follows:? 


Having observed what has to be observed, 

he further gives rise to other practices. 

When his mind, in observing the wind, 

has well penetrated with regard to turning (38), 

the practitioner is then said to be 

skilled in vivartana QE). 

This is like a person who has traveled in town, 
returning home after completing what had to be done. 
Having practised upalaksana (81) thus, 

his joy increases progressively.” 


Unlike in the MVS and other Sarvastivada texts, it explains parisuddhi as the 
stage when mindfulness has become taintless, completely freed from all the 
hindrances. Having accomplished the operation of ganana, the contemplative 
observation of the one endowed with prajid (744%) is pure in as much as he 
has abandoned raga internally. Having accomplished anubandhana, reflecting 
properly, the mindfulness of the one endowed with knowledge (£75) is pure in 
as much as he has abandoned raga externally. The citta of such a bhiksu has been 
stilled (sthapita), unperturbed by perturbances. Thus cultivating with unshaken 
mindfulness, he has acquired the purity in knowledge. Being freed from doubt 
in the contemplative observation of the boundary extremities of wind, and no 
more seeking the breaths, he is at the stage of purity. It is also called purity when, 
having completed the stage (Jt bhiimi) of mindfulness, there is no more faults 
pertaining to its support-basis. At this instant, the guna subsumed under the 
preparatory path of Gndpdnasmrti is said to have abided at the stage of advance.*! 


7. The early Yogacara tradition 


Instead of the six-stage doctrine, the whole process of the mindfulness of breathing 
practice is prescribed somewhat differently in the Yogacara. It speaks ofa five-fold 
practice (paficavidhah paricayah) ending with the sixteen-mode anapanasmrti: 
1. The practice of counting (ganana). 2. The practice of penetrating into the 
aggregates (skandhavatara). 3. The practice of penetrating into conditioned 
co-arising (pratityasamutpadavatara). 4. The practice of penetrating into the 
Truths (satyávatára). 5. The sixteen-mode practice (sodasakara-paricaya).? 


1. We can see that the first step corresponds to I of the six stages. This is 


subdivided into four types: (1) counting one as one; (ii) counting two as one; 
(iii) counting in the direct order (anuloma-ganana); (iv) counting in the reverse 
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order (pratiloma-ganana). Having mastered the practice (krta-paricaya) 
of counting in the direct and reverse order and become undistracted in the 
process, the practitioner proceeds to what is called “advanced counting” 
(ganana-visesa). For instance, if he takes the counting of one as one as his 
basis, then he now combines the in- and out-breathing to be counted as one, 
in this way successively up to 10, and in this way gradually up to taking 100 
as one, etc. When he has fully mastered counting in this way, prasrabdhi arises 
and he can attain one-pointed-ness of mind. 


. Hethen proceeds to penetrate intothe five aggregates by the mental application 
on first the rüpa-skandha comprising the in- and out-breaths and the body 
which constitutes their support (asraya). Next, mental application with regard 
to the sensation aggregate — the sensation conjoined with the mindfulness. 
Next mental application with regard to the ideation aggregate — the act 
of understanding by combining (characteristic, name, and the signified), 
samjanana (= J). Next, mental application with regard to the aggregate of 
the conditionings (samskara-skandha) — the mindfulness (smrti) and the 
volition (cetan) and understanding (prajfía) etc. conjoined with mindfulness. 
Next, mental application with regard to the cognition (vijfíana) aggregate — 
the citta, manas, vijfíana conjoined with the mindfulness. 


. In this way, when he can, without being topsy turvy, sees that there are just 
the mere aggregates (skandha-matra), mere conditionings (samskara-matra), 
mere entities (vastu-matra) — he has penetrated into the conditioned co-arising 
of conditionings. 


. When he has mastered conditioned co-arising, he further penetrates into 
the fact that all these conditionings, co-arisen dependently (pratitya- 
samutpanna), are impermanent. “Being impermanent, they come into being 
not having been; having come into being, they disintegrate."? From the fact 
of impermanence, he realizes duhkha, etc., and thus penetrates into the Truth 
of Unsatisfactoriness. Contemplating in this way, he further realizes that the 
cause of unsatisfactoriness is craving (trsna), and that its complete cessation 
is peaceful and excellent. He further realizes thus: “If I abide repeatedly in 
this way, there will be the complete abandonment of craving." In this manner, 
he also penetrates into the Truths of Origination, Cessation and the Path, and 
therefore acquires Direct Realization (abhisamaya) of the Truths, and is able 
to abandon those defilements to be abandoned through the path of vision. 


. Henow still has to work on the remaining defilements to be abandoned through 


the path of cultivation. To this end, he takes up the sixteen-mode practice of 
anapana-smrti. 
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8. Conclusion 


The six-stage doctrine was very probably originated with the northern 
commentarial traditions, most likely within the broad Sarvastivada lineage. 
Venerable Buddhaghosa’s eight-stage version could well have been a development 
on the basis of the four-stage doctrine in the Vmm. This four-stage enumeration 
is shared by at least two other extant northern texts. 


Although the six-stage doctrine came to generally represent the main exposition on 
anapanasmrti in the northern tradition, it did not seem to have been unanimously 
accepted, as evidenced by the criticism in the *Satyasiddhi-sastra. Interestingly, 
the early Yogacara tradition, while inheriting the sixteen-mode exposition, in its 
essential, does not teach the six-stage doctrine, but offers instead a five-stage 
exposition on Gndpdnasmrti culminating in the sixteen-mode practice. 


There are differences between the Theravada and Sarvastivada lineages concerning 
the detailed explantions on the stages. Of particular interest is that on the stage of 
following. The Sarvastivada texts here clearly contain an element of visualization 
operated through adhimukti. Such a feature is not to be found in all the expositions, 
whether southern or norhern, on the sixteen-modes. 


Like the sixteen-mode exposition, the six-stage doctrine covers all the stages of 
spiritual progress right up to arhat-hood. Accordingly, anapanasmrti is no mere 
"breathing exercise", nor is it to be confined to merely the samatha category of 
meditation. There is, however, some exception, as in the *Dharmatrata-dhyana- 
sutra which includes it under the path of preparation. In this respect, it is similar 
to the exposition on anapanasmrti inthe Theravada as well as the early Yogacara 
traditions in that the meditation is fully accomplished only at the culmination 
of the sixteen-mode operation. However, the divergence on this point from the 
rest of the textual traditions discussed does not seem so significant when it is 
remembered that both the sixteen-mode and the six-stage cultivations properly 
speakly represent a spiral, rather than linear, path of progress. 


Abbreviations 


AKB - Pradhan, P ed., Abhidharmakosabhasyam of Vasubandhu. 2nd edn (Patna, 1975) 


GASS = *Greater Discourse on Gndpanasmrti KAW BRE 
(GASS(1) and GASS(2) stand for the two different versions of the 
enumeration in ths same text) 


MVS =K yb im T27, no. 1545 
Ny = *Nyayanusára Wi1E3HsS T29, no. 1562 


Sarv = Sarvastivada lineage 
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SrBh = Sravaka-bhami, ed., The Institute of Comprehensive Studies of Buddhism, 
Taisho University. (Tokyo, 2007) 


Thera = Theravada lineage 

Vmm = *Vimuktimārga fäin T15, no.1648 
Vsm = Visuddhimagga PTS edition 

YB = *Yogacarabhami {E47 THU T no. 606 

















Notes 


! AKB, 339. 
The compilation of the Abhidharma-mahdavibhasa was completed around 150 A.D. 
3 E.g., AP SMEAR, T2, no.185, 476c; (EF TAHHE, T3, no. 469c; etc. 


As we do not know the language of the Indian original, I have given its restored title, and 
also terms discussed in this text, in Sanskrit, without implying that Sanskrit was actually 
the language of the original. 





5 This Indian work, said to be by Upatisya (EE b) is now extant only in its Chinese 
translation, T15, no.1648. 


€ For the purpose of the present discussion, the distinction between “southern” and “northern 
is a geographical one: the southern textual tradition refers to the Theravāda texts in Sri 
Lanka, etc., and the northern textual tradition refers to texts originating from continental 
India. From this perspective, the Vmm, though a text of the Theravada lineage, is classified 
under the northern textual tradition. 


7 Vsm, 278; Chinese translation of the Samantapásadikà (@ WŁ HÆ W), T24, 747b. 

* T32, 430b: ERI GRLUWRR RAAT AAC 

? T15, 165a: "HVUREZERESY 3311 :... Ai, SAHNE, — 2 1E, VUL. 

10 T15, 166a. 

!! T15, no.606, 216a: (EAT AMAL, BAZ AL, SR, WEP, BA Oy 


TS fb VUE? — Be, tA, = a IE, Dae, EBA: ter DARE 
A SURHIR, HUEBLEEE Fu ER , XR ITI ED: DAPUSRAECIUAE 3. 


12 Both X here and #{ in MVS translate vivartana. 

13 MVS, 134c—135b; AKB 339 f; Ny, 673c-674a. 

^ *Mahanapanasmrti-sutra Jti sy 34, T15, no.602, 166a, etc. 
15 Vsm, 278. 


16 Cf. Buddhaghosa’s definition of appand: ekaggam cittam arammane appeti (‘the one-pointed 
mind fixes on the cognitive object’). 


» 























V cf, Vsm, 279: phutthaphutthokase pana satim thapetvà bhàáventass' eva bhàvaná sampajjati. 
Also, Vsm, 280: anubandhanàya manasikarontena Gdimajjhapariyosdnavasena na 
manasikàátabam | api ca kho phusanávasena ca thapanávasena ca manasikütabam | 


18 T32, 430b. 
19 T32, 430b. 
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20 See HEA ACA TEL, 3190b-c. 


21 T15, 165a. The 16 modes (sodasakara) refer to those enumerated in the sūtra and commentaries, 
constituting the fourfold smrtyupasthdna-s. See Majjhima-nikdaya, vol. I, 82 f; Vsm, 267; 
MVS, 136a-c; etc. See also, Dhammajoti, KL, ‘The sixteen-mode Mindfulness of Breathing’, 
in Journal of Buddhist Studies (2008, Colombo), vol. VI, 251—288. 


22 MVS, 134c. 
23 MVS, 135b. 
24 MVS, 135b. 


?5 Cf. Sangitiparyaya-páda-sástra T26, 375b-c: In the context of explaining samatha and 
vipasyand, it states: 


“There is no dhyana (= Samatha) for one without prajfia (— vipasyana)” — If one has such 
a prajfia, then one has attained a corresponding category of dhyàna. If one does not have such 
a prajnd, then one has not attained such a dhyana. 


“No prajnd for one without dhyana” — If one has prajfia which is born of dhyana and has dhyana 
as its origination; this category of prajfia* is projected by dhyana. If one has such a category 
of dhyana, then there can be the attainment of such a category of prajfid. If one does not have 
such a dhydna, then one cannot attain such a prajiid. 


26 AKB, 339: ásvasaprasvásesu cittam dattva'nabhisamskürena kayam cittam cadhyupeksya 
smrtimátrena ganayaty ekam dva ... | 


27 A measure of length spanning between the extended thumb and the little finger, said to be 
about 9 inches. 


28 A measure of the length of the two extended arm. 
29 The universe is supported on it. 

3° A very violent wind blowing in very high attitudes. 
31 Following Xuan Zang, T29, 118b: REHE ... 


32 The four “skilful roots” pertaining to pertaining to penetration (nirvedha-bhāgīya) are 
uşmagata, mūrdhan, kşānti, laukikāgradharma immediately after acquiring which the 
practitioner enters into the path of vision (darśana-mārga). 


33 See MVS explanations above; also Vy, 528: uttarottaresu kusala-mülesv iti smrty- 
upasthadnosmagat adisv iti | 


34 Cf, Dharmatrata-dhydna-sitra, T15, 306b: fii /E\izi. 

35 Ny, 674a. 

36 See Dhammajoti, KL, op. cit. 

37 Cf. AKB, 339: sadkaranayukta caisa paripirna bhavati | 
38 T32, 356b. 


39 The whole text is in stanzas. My translation attempts to reflect the original as literally as 
possible, together with its division of pdda. 


40 T15, no.618, 307b. 
^! T15, 307c. The description I have given here is almost a literal translation. 
^? $rBh, 84. 


43 SrBh, 94: anityatvad abhitva ca bhavanti bhütvà prativigacchanti | This is also the well 
known Vibhajyvada position of the Sautrantikas. 
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